I
To begin this study let us examine the religious consciousness As a result it was found that 35 percent were believers in some religion and 65 precent were non-believers. There was practically no difference between the men and women. Among those in their fifties or over, the number of believers and non-be lievers was about equal. Accordingly from these statistics it would appear that most Japanese are not very serious about religion.
To the question : '' W hat do you think about life after death ?" 20 percent affirmed beliei m such a life, 59 percent expressed disbelief, 9 percent had no opinion, and 12 percent did not reply.
In this connection it is of interest to note that in the United
States, a Christian country, whereas three quarters of the popula tion say that they " think little of r e lig io n ， ， ，as mnay as 76 percent confess to a belief in life after death. In England it is reported -291 -BUDDHISM AND THE JAPANESE MIND that more than 80 percent of the population believe that after death man is rewarded or punished by God. Recently in Chris tian countries the number of regular churchgoers is decreasing.
A t present it comes to an average short of 30 percent of the population. For example, in the United States it is reported that the pious spiritual climate which was prevalent in earlier days has changed by degress with a tendency toward secularization, and that Christian continence and other virtues are disappearing.
In spite of such a transition, however, it is especially to be noted that there are far more people who believe in life after death in the United States than in Japan. This comparison shows more than anything else, a characteristic of the Japanese re ligious consciousness. It might be said that of all nations Japan is by far the most advanced as far as the secular character of the mind is concerned, although there may be a difference between Buddhists and Christians.
Let us now examine a still more detailed study of the actual condition of the religious life of the Japanese. In a survey recently conducted by Mr. Hiroo Takagド interesting data is given regarding the people in general. The phrase, '' people in general," is used in a broad sense as referring to all those who live exclusively in the world of direct mutual contact in their daily life, the same as everyone else, regardless of their profession, social position, or intellectual level.
W hat is the religious climate of people in general? As has been frequently pointed out, it is a sort af syncretism, or a multiplex taith. To put it concretely the people are at once beset with multitudinous religious objects, such as, for example, W hat is the religious attitude of the general public toward these ? According to the survey, a majority take such religious objects, regardless of what they are, as a matter of course, as something for worldly gain or as a magical charm. Therefore, it is clear that acute mental concern or decisiveness is lacking in their religious consciousness. It is a well-known fact that in the mind of the Japanese the distinction between Buddhist and Shinto deities as religious concepts， and man in this present life is extremely vague. The way of thinking in which the concepts of kami and Buddha are not infrequently used inter changeably without any distinction whatsoever between them as to function, and the idea of man able to become either a kami or a buddha are quite typical of the religious conscious ness of people in general. Such an indiscriminate way of thinking may be applied to the Buddhist home. There is little distinction in the minds of the people between ancestors, a buddha, and the deceased. As Ruth Benedict has pointed out, even among the Buddhist countries of the world, such a phe nomenon is unique to Japan.
Consequently, as Mr. Takagi says, the core of what is called Buddhism in Japan is " nothing but a conglomeration of an cestors, Duddhas, and the deceased as these exist in the minds of the people." In this sense, it can be said that a majority of the people, while belonging to various Buddhist sects, show little interest in the system or doctrine of such sects, and that they regard temples and priests as little more than agents for performing religious rites, while they themselves remain devoid It follows, therefore, that the ordinary Japanese are taking various religious objects merely in terms of the present world, instead of the life after death.
II
As is apparent from what has been said above, a majority of modern Japanese regard Buddhism at least with a threefold attitude, that is, in terms of convention, worldly gain, and magic ; and within these limits they relate themselves to Bud dhism. The Japanese people in general do not recognize Buddhism as having any other significance. Looking at this situation, thinking people denounce established Buddhism for its impotence and degeneration, or laugh at the degraded re ligious mind and vulgar materialism of the Japanese. That modern Buddhism undoubtedly well deserves this censure is evident from the definite impression of this sort that it has given to serious foreign students of Buddhism in Japan, es pecially after W orld W ar II. W ithout exception, most of them have felt disappointment.
W ith regard to historical, social, and economic circums tances that brought about such a state of affairs in Japanese Nevertheless, the priests proved to be excellent carriers of the novel culture at that time.
Buddhism, which was more congenial to the ruling class, was gradually received by the people in general and it was inevitable that in their interest there should have been some compromise with their animistic demands，because they could not accept Buddhism as a philosophy. Therefore, throughout the Naraa and the Heian6 periods，it consisted chiefly of such elements as prayers and animistic practices for the purpose of worldly gain. Moreover, it goes without saying that the rituals for the deceased were closely related to the family system and the idea of ancestor worship. It was the Edoc government policy that made the rituals for the deceased widespread and caused them to be perpetuated until the present time.
In regard to the spirit of compromise, this is not necessarily a characteristic peculiar to Japanese Buddhism, but can be recognized in traditional Buddhist thought in general. Indeed, while the spirit of compromise itself is regarded as a merit, it is at the same time a defect in the sense that it is evidence of a deficiency in earnestness or seriousness in respect to the faith. It was inevitable, however, that Buddhism should to some extent lack in earnestness as long as it was more or less tinged with atheism or pantheism, as distinct from mono theism such as Christianity. In the history of Japanese Bud- Formalism was, to a large extent a relic of whatever was Chinese, and it was a degraded and empty form of Mahayanism which attached importance to content or substance.
Having summed up the character of traditional Japanese Buddhism in this way, there remain some problems to be dis cussed as to the great change which occurred prior to, during, is not possible to neglect Buddhism which has been inseparably related to Japanese culture. Therefore, it is natural that at tempts should be made to understand the character of the Japanese by analyzing the way in which Buddhism was received, its development in Japan, and the reaction of the Japanese to it. Insofar as Japanese Buddhism is concerned, however, the natural environment of Japan should never be overlooked and, as far as the " religious mind " of the Japanese themselves is concerned, especially careful consideration seems to be required.
It is quite easy to criticize degeneration and corruption, but in religion it is the individual that determines what degener-
ration is and what the ideal is. Consequently, this is no simple question. Indeed, strictly speaking, such an idea itself as " religiousness " or " religious " is not necessarily very clear.
Ill
W e have already referred to Buddhism in the mind of the people in general. Let us，then, consider how Buddhism is grasped by the so-called intellectuals or cultured people. O f course, as we have stated before, the intellectuals or the cultured people in some respects do belong to the general public but, since they are highly educated in the Western fashion of learning, they can be considered to be a group distinct from the rest. Futhermore, they make a practice of appearing on the scene as severe critics of the religious mind On the whole it can be said that the intellectuals are much more interested in Buddhism as doctrine or philosophy than as religion. Apart from highly complicated doctrinal discus sions, there is no lack of cases in which the brilliant wisdom relative to the cosmic-or life-philosophy contained in Buddhist thought serves as a motive for enlightening them. In some cases it is the brilliance of original Buddhism, and in others that of Japanese Buddhism. There are quite a few such cases. W hat they ordinarily see or hear, however, is Buddhism as it is manifested in the actual form of worldly benefits, or Bud dhism as it is perceived by the intellectuals on the same level as ordinary people. It is a form of Buddhism on a par with the religious activities of the masses.
Is there any " religious " quality at all in this form of Bud dhism that can be satisfying and awe-inspiring enough for the intellectuals when all that exists is convention, worldly gains, and magic ? It is no wonder that they should be dis illusioned. The sense of disillusionment is all the more intense, for those with some knowledge of it, especially those who are more or less interested in Buddhist philosophy, and for those who pin their hope on Buddhism. Among others, such as those in whom the critical spirit is vigorous, the present state of affairs can be regarded as unbearably obnoxious. Hence, the flood of reproaches heaped on the degeneration or impotency of estabnsned Buddhism, as well as on its sectarianism and self-complacency. A ll of which goes to show that, however fine and elaborate the doctrinal system may be, the actual One of the most challenging problems that intrigues their interest today is none other than the alternatives such as " science or religion ? " or " Marxism or existentialism ? "
Apart from the desirability of this way of putting questions, there is bound to be conflict or opposition so long as such questions concern the reality of our life.
No doubt it may be the task of intellectuals to evaluate the merit of each hypothesis after inquiring into its validity, and to point out the way in which society should be improved, while at the same time showing the new and ideal type of man.
But，unfortunately, it is often a case in which their way of doing this results in producing a hybrid typical of the Japanese， and they themselves are reluctant to be involved in the vortex of the conflict. Curiously enough, such a phenomenon is even to be seen in which they themselves make little serious effort while being fond of speaking about this discrepancy，and they even look as if they were self-intoxicated with a mood of in security they themselves created by clamorously shouting about the discrepancy. It seems that the discrepancy causes no suffering, but is simply an object of their curiosity. Conse quently it must be said that such intellectuals themselves remain however，it is pointless to demand a thoroughgoing absolutism in Buddhism, such as is to be seen in Christian doctrine， that all is nothing before the transcendent God. W ith the excep tion of Hinayana Buddhist thought, isn't it rather natural that a violent demand for freedom should be absent in original Buddhist thought the teaching of which is that anyone can become a Buddha，and that whosoever has experienced the truth is a Buddha ?
It is because it was won at the expense of bloodshed that the spirit of freedom is as tough as anything, but in the history of Buddhism there has never been any experience of bloodshed in order to recover m a n ， s autonomy from the repression of God.
" Repression of God " here means, in fact，the repression of man against man by the authority of God. Western rationalism is none other than the trophy which was won as a result of violent conflicts between man's rationality and irrationally, re presented by the Christian dogma which ruled Europe for several centuries.
On the other hand, Buddhism has been quite rational from the outset. Buddhist teaching is to pacify the violent strug gling mind and hatred in order to see all things calmly as they are. It is never sentimental, but appeals to one's intellect.
As has already been stated, the Japanese intellectuals often eschew making a decision even in regard to problems in their own specialized fields. They seem to be looKmg at current problems as a third person, and as such they dare to criticize, and at t*mes, they console themselves with clever raillery. They are always in fear and trembling with the heavy burden of nihilism ，wmch seems to produce fear and at the same time provides a place of refuge. They would say that just because it is m nm sm ， the infinite subjective w ill and act spring therefrom. It might be that the destiny of the intellectual is that they can put their real existence nowhere except in that which is paradoxical.
It w ill be possible to surmise that the intellectuals' nihilistic tendency is derived from the fact that they have never ex perienced any imminent crisis，such as facing an over-all ex istential catastrophe or confronting the crossroads of life and death. But to a certain extent an inclination to nihilism would appear to be inevitable for them so long as，above all else，a positive sceptical spirit is deemed necessary in order to be scientific and intellectual.
In the above we have described though roughly， Buddhism in the eyes of intellectuals, the compromising tendency in their minds， and a part of their agony. A ll intellectuals should con tinue to seek for whatever is intellectual and scientific. This, indeed， is their mission. But what is important for them is that that is, the emphasis on magic，is to be seen in most cases in the popular beliefs or the new religious movements, and in a way is nothing but the negative aspect of worldly gain in the sense that it is based on belief in harmful effects or in " curses， ， ，
and it aims at warding them off. Therefore, such an attitude can be summed up in the expression worldly benefits." It w ill follow, therefore, that the religious consciousness of a majority of the Japanese is characterized by a two-fold attitude :
the maintenance of convention and a seeking after worldly benefits, which may be unified under the single objective of contributing to everyday life.
To point out, in the first place, some of the historical and social causes for these attitudes, the emphasis on the conven tional parishoner system〈 d an k a seidoa) may be mentioned. In this system, it is not that the people have chosen Buddhism as individuals, but that most of them are just following Bud dhism because it is already the religion of the their families.
Fundamentally the union of the temple and parishioner families was not necessarily based an faith. Consequently there was little possibilty for an ardent religious mind to arise. As to worldly benefits, the cause for the rise of such a tendency is considered to be the worldly way of thinking of the Japanese in primitive Shinto, according to which any Japanese is regarded as a descendant of the kami. As Shinto was devoid of deep reflection on the spiritual or on death, it was impossible to overthrow it completely, even though Buddhism was introduced. who depend on such means. W hat is required of such priests is that they should acquire self-confidence in a proper sense, however hard it may be. It is quite natural that one should find it hard to feel a strong emotion or interest in whatever has been conventionalized. But, on the other hand, convention is a kind of attachment. Therefore, it is not impossible to transform the attachment, and thereby recover fresh life and power.
Recently an increasing number of well known temples have concentrated their efforts on the sightseeing business, and this tendency is being deplored by a thinking minority. For most of the people concerned, however, it is an expression of their desperate effort to preserve their old treasures, and this phe nomenon may rather be welcomed m view of the fact that the 
